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Introduction

' . . . [Bly constant reading of the rabbis, [hel became almost a rabbi
himseif. . . . % In these words, Edward Gibbon in the eighteenth
century described John Lightfoot, a seventeenth century Puritan
scholar who taught at Cambridge University.' In the seventeenth
through early nineteenth centuries, Lightfoot's reputation as a Hebrew
scholar was held in high regard, particularly in the area of Talmudic

studies.

Paradoxically, Lightfoot, for all his expertise in the language and
literature of the Jews, held the Jews and their religion in contempt,
as has been forcefully demonstrated by Schertz.®* Lightfoot expressed
a deep hostility toward both the ancient Jews and the Jews
contemporary to himself. An area in which he expressed his contempt
for and hostility to the Jews® most forcefully was in his attitude to

attempts to convert Jews to Christianity.

This dissertation will seek to examine Lightfoot's views on the
conversion of the Jews to Christianity. In doing so, this dissertation
will not attempt to serve as a systematic critique of Lightfoot's
Talmudic and rabbinic scholarship. Schertz has already provided such
a critique. Neither will this dissertation attempt to provide a
systematic evaluation, from a twentieth-century perspective, of
Lightfoot's importance in the development of historical-critical
methods of studying the scriptures. Such a study has yet to be

written and would demand greater space than the specifications of this
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dissertation would allow, along with greater technical and linguistic
expertise in the disciplines of biblic;al studies than the author of
this dissertation claims to possess. 0Of necessity, this work will
assume a narrower focus on a single, albeit central, aspect of

Lightfoot's thought.

The first chapter will ‘place Lightfoot's views in historical context by
surveying attitudes regarding the conversion of the Jews to
Christianity in seventeenth-century England.® Among many English
Puritans, particularly during the periods of the Civil ‘Var, the
Commonwealth and the Protectorate, a growing conviction existed that
the Second Coming of Christ was imminent and that the mass
conversion of the Jews to Christianity was a necessary prerequisite to

the Second Coming.

The second chapter will examine Lightfoot's opposition to attempts to
convert Jews to Christianify, as stated in 4 Parergon Concerning the
Fall of Jerusalem®. In this context, some consideration of Lightfoot's

general views regarding Jews and Judaism will also be relevant.

The third chapter will consider the impact of John Calvin's theology
upon Lightfoot's views regarding the conversion of the Jews,

particularly the doctrines of election and predestination.

In the concluding section, Lightfoot's views on the conversion of the
Jews will be evaluated. In this evaluation, the observation will be

made that a significant common factor was shared by Lightfoot and by
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the advocates of the conversion of the Jews. Neither viewed Judaism
as a religion in its own right. Instead, Judaism was viewed as either
an under-developed form of Christianity or as a negation of
Christianity. It will be the contention of this dissertation that this
view of Judaism constituted a significant flaw in the thought both of

Lightfoot and of the advocates of the conversion of the Jews.®

In this context, the author hopes that the irony (whether intentional
or unintentional) of Gibbon's remark will become apparent, that
Lightfoot, with his contempt for the Jews and their religion, was

never ' . . . almost a rabbi himself.'

1. Quoted by T. Hamilton, 'Lightfoot, John', D¥B, vol. XI, p. 1109,

2. C.E. Schertz, ‘Christian Hebraism in Seventeenth-century England
as reflected in the works of John Lightfoot', unpublished Fh.D.
dissertat’ion, (New York University, 1977), passim. Schertz maintains
that Lightfoot's scholarly reputation as a Christian interpreter of
Jewish literature is undeserved, due to a superficial approach to the
Talmudic and rabbinic materials and a tendency to distort the meaning
of many passages such as to put Judaism in the worst possible light.

3. The term "Antisemitism" will be avoided in this dissertation for
two reasons. The first is that the word itself is a late-nineteenth
century coinage and, thus, an anachronism in a work discussing the
seventeenth century. The second is that the term “Antisemitism"
refers to prejudice against Jews on ethnic grounds, while the hostility
toward the Jews exhibited by Lightfoot and some of his contemporaries
was based upon religious grounds.

4, Due to its nature in establishing the broader historical context
of Lightfoot's views <(along with the 1limited scope of this
dissertation), the first chapter will exhibit a greater dependence upon
secondary sources than later chapters.

5. Found in J. Lightfoot, The Harmony, Chronology and Order of the
New-Testament . . . (London, 1655), pp. 175-195, and in The Vorks of
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the Reverend and Learned Jobn Lightfoot (London, 1684), vol. 1, pp.
359-377.

6. The author's own understanding of the relation between
Christianity and Judaism involves a tension between two affirmations:
(a) that an intimate relation exists between the two religions, due to
the Jewish context in which Christianity first developed; and (b) that
each of the two religions need to be viewed in its own terms, rather
than in terms of the other. In this 1light, the author affirms, from
his own viewpoint as a Christian clergyman, that Judaism needs to be
viewed by Christians as a religion with its own integrity rather than
as an under-developed form of Christianity. Because of the intimate
relation between the two religions, the author believes that, while an
individual Jew may choose to convert to Christianity (or an individual
Christian to Judaism), it 1is as inappropriate for churches or
Christian organisations to seek to convert Jews to Christianity as it
is for omne Christian denomination to seek to convert members of
another denomination to its own type of Christianity. In this light,
the author finds himself in some tension (with the hope that it is a
tension of a creative nature) with the views both of Lightfoot, with
his contempt for Judaism, and of the advocates of a mission to the
Jews.

’
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Chaptex 1: Attitudes regarding the
conversion of the Jews to
Christianity in seventeenth—century
England

In A History of the Jews in England, Cecil Roth stated that ‘The
religious developments of the seventeenth century brought to its
climax an unmistakeable philo-semitic tendency in certain English
circles. Puritanism represented above all a return to the Bible, and
this automatically represented a more favourable frame of mind toward
. the people of the 0ld Testament" The intellectual and social
ferment of the seventeenth century in England incorporated a growing
interest in Jews and Judaism. This growing interest was found in the
context of a nation from which the Jews had been expelled in 1290%
and in which the only Jews then living were not open about their

Judaism, including Marrano refugees from Spain and Portugal.®

The growing interest in the Jews had its roots .in the Protestant
Reformation. Vith the recovery of serious biblical studies that
accompanied the Reformation, a growing interest in the Old Testament
led to a growing interest among scholars in the study of Hebrew. In
1540, for example, Regius chairs in Hebrew were established at both
Oxford and Cambridge. In the late sixteenth and early seventeenth
centuries, a number of Jewish converts to Christiani'ty were employed

as teachers of Hebrew at both universities.®
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The growing scholarly interest in the Old Testament and in the Hebrew
language also led to a more general fascination with Jews and Judaism
among English Protestants® in the seventeenth century,” particularly
those of a Puritan frame of mind. This popular fascination took a

variety of shapes.

Among many Puritans, a trend in the direction of the adoption of some
Jewish religious practices was evident®. The verb ‘to Judaize' and the
noun ‘Judaizer' were popularly used in unflattering descriptions of the
adoption of these practices. The most obvious of these practices
involved the adoption of an austere style of observing Sunday,
refraining from amusements as well as from work, that was closer to
the Jewish observance of the Sabbath than the tréditional Christian
observance of Sunday.® Some sympathy existed, particularly among
some Baptists, with proposals to transfer the Christian day of
worship and rest to Saturday to conform with the Jewish Sabbath.
Some adopted aspects of Jewish practice regarding diet and dress. A
small number of examples, such as that of Hamlet Jackson, are known
of Christians who converted to Judaism, generally travelling to

Amsterdam to do so0.'®

Another area in which the fascination with Jews was apparent was in
the speculation over the identity of the 'lingua humana', the original
and perfect human language spoken by all people prior to the confusion
of human languages at the Tower of Babel.'' In England, the majority
of those scholars who concerned themselves with the question regarded

Hebrew as the ‘lingua humana' <(although other languages that were
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suggested included Latin, Chinese, and Dutch),'* as well as the
language used by God. As Katz put it, ‘By the mid-seventeenth century,
after much discussion, most Englishmen agreed that God spoke

Hebrew."'®

As well, there was a growing popular interest in the identity of the
‘ten lost tribes' of Israel,'® the descendants of the Israelites who
were taken captive after the conquest of the northern kingdom of
Israel by the Assyrians in 721 B.C.E.'® Vhile medieval legends spoke
of Israelite tribes and nations living in Central Asia, this interest
was given further impetus by the European exploration and settlement‘
of the Americas. Speculation as to the origin of the inhabitants of
the Americas often led to theories about their possible Israelite
origin.'® In 1644, a Marrano named Antonio de Montezinos, whose
Hebrew name was Aaron ha-Levi, described his encounter in the interior
of South America with ‘Israelites of the tribe of Reuben'.’” Menasseh
ben Israel, an Amsterdam rabbi who figures prominently in the
re-admission of the Jews to England, included an account of
Montezinos's South American encounters in a book published in 1650 in
Spanish (Esperanca De Israel, Amsterdam), Latin (Spes Israelis,
Amsterdam), and English (The Hope of Israel, London).'® This book
gave Montezinos's accounts of his travels a larger Gentile audience
and encouraged a further speculation about the identity of the 'ten

lost tribes‘.
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Most significantly, the growing interest in Jews and Judaism in
seventeenth cenfury England was encouraged by the growing influence
of Millenarianism among many Puritans. Millenarianism was a belief
that the Second Coming of Christ was ix;xminent. to be followed by a
period of one thousand years (the 'Millenium’, hence the name) during
which Christ will personally reign on earth.'® This belief was based
upon the twentieth chapter of the Book of Revelation, which repeatedly
refers to a period .of one thousand years®® between the description of
the Second Coming of Christ®*' and the descri};tion of the Last

Judgement of humanity 2=

Millenarian thought was part of the mainstream of Christian belief
during the first four centuries of Christianity. In the fifth century,
particularly due to the rejection of Millenarianism by Augustine of
Hippo, Millenarianism was pushed to the fringe of Christian thought.
Throughout the medieval period, the Church opposed Millenarianism.
Similarly, the major Protestant traditions that developed in the
sixteenth century <(Lutheran, Reformed/Calvinist, Anglican) also
rejected Millenarianism, although significant figures in the Apabaptist
movement, such as Thomas Mintzer and John of Leyden, were
Millenarians.®® - Despite the rejection of Millenarianism by mainstream
Calvinism, Millenarianism proved popular among many oOtherwise

Calvinist Puritans in England.
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In this context, two factors were seen by Millenarians to be required
preconditions for the Second Coming of Christ: the return of the Jews
to Palestine and their conversion +to Christianity*4 As Matar
suggested, "The more millenarian the theologian, the more he would
preach the Jews' return -- since +their return and subsequent
conversion heralded the kingdom of Christ. The less millenarian the
theologian the less he was interested in the Jews and their

whereabouts . . . “.28

In the Westminster Directory or, more properly, A Directory for the
Publique VVorship of God, approved by the Vestminster Assembly of

Divines in 1644, Puritan ministers were directed to pray:

for the Fropagation of the Gospell and Kingdome of
Christ to all Nations, for the conversion of the Jewes, the
fulnesse of the Gentiles, the fall of Antichrist, and the

bastening of the second coming of our Lord; . . . *%

The close proximity here between the ‘conversion of the Jewes' and ‘'the .
fall of Antichrist, and the hastening of the second coming' was no

accident. In the minds of many Puritans, there was a close link.

Similarly, there was little doubt in the minds of Puritans as to the
identity of the ‘Antichrist' for whose 'fall' they prayed. The Roman
Papacy was viewed 'with unanimity of opinion' by Puritans as the
'‘Antichrist’' and as ‘an embodiment of Satanic power'.?” For many

Puritans, the Jews were perceived as natural allies in what they
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viewed as the struggle of Christianity against both the Papal

‘Antichrist' and Islam, the traditional enemy of Christianity.=®

The year 1656 was seen by many Millenarians as a possible date for
the Second Coming and the inauguration of the millenium. Two reasons

were given for assigning such significance to that year.

On the one hand, 1656 B.C.E. was believed to be the date of the Great
Flood®* using traditional systems of assigning dates to events in the
0ld Testament narrative. As the Great Flood was the prime example in
the 0ld Testament of an event of universal judgement, it was regarded
as a paradigm of the Second Coming, even a's early as the New
Testament gospels.®® As a result, 1656 C.E. was suggested by some
writers as a possible date for the Second Coming. In 1653, Zachary
Crofton wrote, 'There is argument fgr it, it is analogical, . . . It was
in 1656, the flood came on the old world and lasted fourty daies:
Ergo in that year 1656, fire must come on this world and last fourty

years.'=?

Similarly, éther writers such as the Elizabethan clergyman, Thomas
Brightman, based their calculation of the date of fhe Second Coming by
taking a text from the Book of Daniel that declares a period of 1290
days from a time when ‘'the abomination that maketh desolate [is] set
up'®* until a time of universal judgement. Brightman declared that the
‘days' represented ‘years', a common practice among both Jewish and
Christian apocalyptic writers. Brightman regarded the setting up of

‘the abomination that maketh desolate' as the revival of pagan worship
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in the Roman Enmpire under the Emperor Julian (361-363 C.E..
Brightman thought that Julian's pagan revival took place in 360, and
so predicted that the Second Coming would take place in 1650.®% Later
writers altered the calculation of Julian's réign to 366, thus

adjusting Brightman's prediction to 1656.=«

As 1656 drew closer, a strong concern developed in reéard to the need
for the satisfaction of the conditions necessary for the Second Coming
to take place. The major condition necessary was for the Jews to be
in a position in which they could be reasonably expected to embrace
Christianity when the eschatological time was right. This meant that
significant numbers of Jews needed to be presént in a country where
they could be exposed to Christianity (in its Protestant form)
practised in a suitably pure manner. In this way, the Jews would
develaop a sufficiently sympathetic view of Christianity to enable them
to convert. To the English Puritan mind, England was obviously the
most appropriate choice. Toon summarised the opinion of many
Millenarians as believing that, 'If the Jews re-entered Britain where
they would meet some of the godliest people on earth their conversion
to Christ cbuld probably be hastened and the inauguration of the
latter-day glory or millenium brought nearer.'=# Therefore, the
readmission of Jews to England became an item on the Milleparian

agenda.®®

Christian Millenarians were not the only people whose eschatological
expectations were linked with the readmission of Jews to England.

Many Jews also saw the presence of Jews in England as a precondition
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for the inauguration of the Messiah's rule. This was based upon the
belief that, at the coming of the Messiah, the Jews, who were scattered
‘from the one end of the earth even unto the other',”” would be drawn
together ‘'from the four corners of the earth'.®® The Hebrew phrase
for 'the end of the earth', Qesebh ha-'ares was used in the medieval
period as the Hebrew name for England, as {Qeseh ba-‘ares was 'an over-
literal translation' of Angleterre, the French name for England.®® The
eschatological expectations of some Jews and some Christians seemed

to converge into an advocacy of the readmission of the Jews +to

England.«°

During  the Civil Var, Commonwealth, and Protectorate periods, the
readmission of the Jews to England was the subject of a number of
publications. For the most part, the conversion of the Jews +to
Christianity was one of the motives given for the readmission of the

Jews.

Roger Villiams, known principally as the founder of the Rhode Island
colony in New England, wrote (and published anonymously) The Bloudy

Tenet of FPersecution in 1644. Williams declared that:

It is the will and command of God . . . [that] a permission
of the most Faganish, Jewish, Turkish or Antichristian
consciences and worships, bee granted to all men in all
Nations and Countries: and they are onely to bee fought

against with . . . the Word of God.*'
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In addition to toleration, conversion was among VWilliams's motives, as
he noted in bhis comments about the law punishing ‘blasphemers of
Christ' with death in that the law ‘cuts off all hopes from the Jews
of partaking in his bloud.'4* Shortly after the publication of The
Bloudy Tenet of Persecution, Williams sailed for North America, before

The Bloudy Tenet of Persecution was burned by the Common Hangman.*®

An army chaplain, Hugh Peter, called ‘Peters' in some sources, wrote
A Vord for the Army and Two Words for the Kingdome in 1647, in which
he suggested that 'strangers, even Jewes (bel admitted to trade & live
with us, that it may not be said we pray for their conversion, with
whom we will not converse, we being all but strangers on the Earth.'4+
Again, conversion was a factor in a proposal for the readmission of

the Jews.

After “Pride's Purge" (6-7 December 1648), which reduced the Long
Parliament to its Rump, proposals for an ‘Agreement of the People' to
serve as the constitution of a new, republican England after the
execution of Charles I (30 January 1648/9)4% were referred to various
councils dominated by members of the Parliamentary Army. The
Council of Var, meeting on 25 December 1648,*¢ resolved to recommend
to Parliament the toleration, 'of all Religions whatsoever, not
excepting Turkes, nor Papists, nor lewes'.#” The Council of Officers,
meeting on 15 January 1648/9, altered the provision of religious
toleration so that it applied only to those who ‘profess faith in God

by Jesus Christ'.2®
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The following month, a pamphlet appeared entitled An Apology for the
Honayrable Nation of the Jews, by one 'Edward Nicholas, gentleman'.®®
The identity of 'Nicholas' is not certain, although Samuel speculates
that ‘'Nicholas' may have been the Rev. Henry Jessey, 'an excellent
Hebraist'.s® 'Nicholas' argued that England's tribulations were a
punishment by God for its treatment of the Jews, but that, by making
amends to the Jews, BEngland could once again hope for God's

blessing.®' ‘'Nicholas' warned that unless the Jews were readmitted to

England, the nation may expect a further judgement from God.®=

In September 1655, Menasseh ben Israel, the author of The Hope of
Israel, arrived in London from Amsterdam with a petition to Cromwell
asking that the Jews be readmitted to live in England, with permission
to conduct public worship. Menasseh®® brought with him a pamphlet
that he had written entitled To His Highnesse the Lord Frotector of
the Common-wealth of FEngland, 5Scotland, and Ireland. The Humble
Addresses of Menasseh ben Israel, a Divine, and Doctor of Fhysick. In
The Humble Addresses, which was widely distributed, Menasseh made the
case for the readmission of the Jews to England. Menasseh presented
his petition to Cromwell. in October 1655.54. Cromwell referred the
question to the Council of State, who in turn referred the question to
a conference of theologians, lawyers, and business leaders, which met
in December 1655 at the Council Chamber in Whitehall (and, thus, was

known as the Whitehall Conference) 5%
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The Whitehall Conference did not come to a straightforward decision to
readmit the Jews to England. Instead, the senior judges present
pronounced the legal opinion that no law existed preventing Jews from
returning to England and that Edward I's expulsion of the Jews from
England in 1290 did not forbid any Jew from entering England after
that time,®® a solution described by Johnson as ‘a characteristic

English muddle‘®”

In the following months, a number of Marranos living in England
openly declared themselves to be Jews, following the seizure of the
property of Antonio Rodrigues Robles, a Marrano, as an enemy alien.
(England and Spain had been at war since the autumn of 1655.) As no
action was taken against the former Marranos, and the confiscated
property was returned to Robles, the open presence of Jews in England

became once again a reality from May 1656.%€

As well, the months following the Vhitehall Conference saw a flurry of
literary activity as people on both sides of the issue of Jewish

readmission to England sought to put their case.

The opening volley of this '‘pamphlet war' was fired by Villiam Prynne
in A Short Demurrer to the Jewes Long discontinued barred Remitter
into England.®® Prynne, a Puritan of Presbyterian sympathies, was a
lawyer. Throughout his 1life, Prynne was no stranger to fiery
controversy, denouncing Roman Catholics, i.audians, Independents, and
Sectarians with similar force. Under Charles I, he bad been fined,

imprisoned, and suffered the cutting-off of his ears. At the time of
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Pride's Purge, he was ejected from +the Long Parliament and

imprisoned.®®

Prynne's goal was to create 'a perpetual Barr to the Antichristian
lewes re-admission into England, both in this new-fangled aée, & all
future Generations . . . '©' Prynne sought to create this ‘perpetual
Barr' by reminding his readers of the grounds upon which the Jews
were initially expelled from England in 1290. He repeated charges
against the Jews of such economic crimes as usury, forgery, and
counterfeiting.®* He also renewed the charges of ritual murder against
the Jews, recycling the medieval legends of Villiam of Norwich (.
1144) and Little St. Hugh of Lincoln (d. 1255).*® 1In the context of
building his case against the readmission of the Jews to Englénd,
Prynne was dismissive of the possibility of any significant number of

Jews converting to Christianity, due to the Jews' 'obstinacy's4

Another tract opposing the readmission of the Jews was Anglo-Judeus
by 'W.H.'*= 'VW.H.' opposed the readmission of | the Jews on a number of
grounds. He linked the dispersion of the Jews to what he saw as
their responsibility for the crucifixion of Jesus, ' . . . crucifyi;xg
the Lord of Life, rejecting the Gospel of Saliration, they were spued up
by their own land into all Countreys, despised by all, and hated by
most.'s= Like Prynne, 'V.H.' repeated the accusations of economic
crimes®? and the legends of Villiam of Norwich®® and Little St. Hugh
of Lincoln®®, Vhile 'V.H.* affirmed the desirability and possibility of
the conversion ofvthe Jews to Christianity, he denied its probability

in the near future, particularly challenging the claim that 1656 was
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to be an eschatologically significant year.7® In fact, 'W.H.' saw

possibility of Jews 'perswading Christians to their Religion'.”?

The opponents of readmission were not alone in 1656 in seeking to put
their case before the public in print. As a Jew, Menasseh ben Israel
replied to the accusations of Prynne and others in Vindicie Judzorum,
regarded by Katz as Menasseh's ‘greatest work . . . {and] one of the
most cogent defences of the Jewish people.'”®  As well, Christian
defenders of the Jews put their words to print, generally emphasising,

among other factors, the possibility of the conversion of the Jews.

An anonymous author identifying himself as 'D.L.' wrote Israel's Cause
and Condition Fleaded. ‘D.L.' rejected the work of writers such as
Prynne who retold unreliable legends of ritual murder and, in doing
so, ' . . . have raked together all the rabble of Popish Authors .

to render that Antient and Honourable Nation of the Jews, odious and
detestable'.”® 'D.L.* responded to the charge that the Jews were
responsible for the crucifixion of Jesus by reminding his readers that
Jesus himself forgave his executioners.”¢ 'D.L.' also emphasised the
possibility of the Jews' conversion due to the Protestant nature of

England.”#

Another defence of the proposals to readmit Jews to England was made
by a Baptist minister, Thomas Collier, in 4 Brief Answer to some of
the Objections and Demurs HMade against the coming in and Inbabiting
of the Jews In this Common-wealth”€ Collier sought to answer

objections against the Jews' readmission made both by Prynne and by
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‘W.H.'. In regard to the claim that the Jews crucified Jesus, Collier
replied that the Dispersion of the Jews from their homeland already
constituted sufficient punishment for this offence.”” In reply to the
claims of economic crimes and ritual murder, Collier did not seek to
dispute these charges, but rather maintained that whole communities
should not be punished for the crimes of individuals.”® Collier also
answered the fears expressed by 'W.H.' that  Christians may be
attracted to convert to Judaism by indicating that such conversions
were always rare and never occurred in the case of Christians who
were well-grounded in their faith, despite the fact that some
Christians in the Netherlands had embraced Judaism.”® Collier also
affirmed the possibility, due to the exemplary nature of the
Christianity practised in Puritan England, of large numbers of Jews

converting to Christianity if they were admitted to live in England.®<

By the time that 'D.L.''s and Collier's public defences of the Jews'
readmission to England were published, the presence of an open Jewish
community in England was a fait accompli. Throughout this period, a
~constant factor in all the proposals to readmit the Jews to England
was the possibility and probability of the Jews' conversion to
Christianity once they were officially readmitted to live in Protestant
England. It is in this context that we examine Lightfoot's denial of

the possibility of the conversion of the Jews.
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1. C.Roth, A History of the Jews in Epngland (Oxford, 1964), p. 149.
It may be questionable how ‘automatic' this 'more favourable frame of
mind toward the people of the 0ld Testament' was in the case of
Lightfoot.

2, Ibid., ch. 4, passin.

3. Marrano is a term used for a Jew from the Iberian Peninsula who
converted to Christianity under duress, but continuved to practice
Judaism secretly, after the expulsion of Jews from Spain in 1492 and
Portugal in 1497, or a descendant of such a convert.

4, D.S. Katz, Philosemitism and the Readmission of the Jews into
England (Oxford, 1982), p. 10; G. Lloyd Jones, The Discovery of Hebrew
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according to Katz, the interest in the O0ld Testament was given
additional stimulus by the controversy in the 1520's and 1530's over
Henry V1II's divorce from Catherine of Aragon.

5. Katz, FPhilosemitism, pp. 11-12.

6. In the seventeenth century, the term ‘Protestant' included
members of the Church of England, even though many Anglicans today
will not use the term 'Protestant' to describe themselves.

7. In fact, as early as the 1590's, a more favourable view of
Judaism was expressed in the writings of such figures as Richard
Hooker and Sir Edwin Sandys. Cf. TX. Rabb, 'The stirrings of the
1590's and the return of the Jews to England', JHS 26 (1979), passim.

8. Katz, Philosemitism, ch. 1, passim.

9. Such an austere observance of Sunday eventually was regarded as
characteristic and even stereotypical of the Puritan movement as a
whole.

10. Katz, Philosemitism, pp. 20-21, 28-30.

11. Genesis 11:1